Bushidō has had many different lives in many different places around the world. These transformations and afterlives constitute valuable witnesses that offer competing narratives of Japan's modern development and of its changing roles in the world. Beyond Japan they speak to the multiple ways that the country both inspires and (sometimes) displeases other nations. These lives and afterlives also serve to illustrate the myriad ways that intersections of the local and translocal, the past and present, refract perspectives. Bushidō is not unique in its ability to assume divergent connotations and implications in accordance with the contours of the frame within which it is placed. Its elusiveness exemplifies the amorphous characteristics of our global world's nomadic lexicon.
Essay
Bushidō has never been more popular than it is today. Popularity is difficult to measure, but we can gain a rough idea simply by looking at the number of books published in Japan with the word "bushidō" 武士道 as part of their title, which has increased dramatically over the past decade (see Table 1 ). During the early twentieth century, after Nitobé Inazō 1 新渡戸稲造 (1862-1933) first popularized the concept of "bushidō" as "the Soul of Japan" (as he translated the word in the title of his bestselling book), Japan saw a similarly large number of books on the topic, although thereafter the number declined. After the end of the Pacific War the Japanese public ignored bushidō, and from 1945 to 1959 only about seven books with the word "bushidō" in the title were published in the country. During the 1960s, 1970s, and 1980s some interest returned, with an average of about 32 titles published in each decade. Beginning in 2010, however, publishers in Japan began to release an ever rising number of books on bushidō, publishing more than 150 different titles in the space of just seven years. This might simply be due to the advent of online publishing, which has lowered the cost of production. But even inexpensive books will not be published if readers do not wish to purchase them.
More important is the fact that interest in bushidō has increased not just inside Japan but throughout the world. Some indication of this can be seen by looking at the number of times that Nitobé's original English-language book was reprinted in other countries or translated into the languages of those nations (see Table  2 ). Nitobé published the first edition of his book in Philadelphia, USA, in 1900. Within that same decade there appeared nine more editions in English in both the United States and Britain as well as seven translations: German (1901) by Kaufmann, Czech (1904) by Karel Hora, Polish (1904) by H. Altenberga, Norwegian (1905) by Hans Brekke, Russian (1905) by A. Salmanovoj, Japanese (1909) by Sakurai Ōson 櫻井鷗村 (1872 -1929 ), and Spanish (1909 by Gonzalo Jiménez de la Espada. No other Japanese author had enjoyed success on this scale, not just in United States or Britain, but across Europe. Thereafter Nitobé's explanation of bushidō declined in importance, and was all but ignored until the 1980s, when six new translations appeared: Italian (1980) by Rinaldo Massi, Chinese (1982) by Su Guizhen 蘇癸珍, Japanese again (1983) by Naramoto Tatsuya 奈良本辰也 (1913 ( -2001 ( ), German (1985 by Rinaldo Massi (again), Malay (1986) by Wong Seng Tong, and Spanish again (1989) by Esteve Serra. Since then its reprinting and translation have continued every decade, and Nitobé's book has never been so widely read as it is today.
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I spell Nitobé with an accent in accordance with the way it appears on the cover page of his book.
Nowadays even academic researchers show interest in bushidō. Previously scholars of Japan had mostly ignored bushidō or dismissed it as a loose popular construct without analytic value. Their disregard was not unreasonable. Authors writing for the general public had used the word "bushidō" in reference to such disparate phenomena that its use in scholarly writing could too easily invite confusion. One rough indication of this lack of interest can be seen by searching for its use in scholarly databases. The widely used academic repository JSTOR (http://www. jstor.org/), for example, currently boasts that it provides on-line access to more than 10 million academic journal articles (most of which are published in English) across seventy-five scholarly disciplines. A search for the title-word "bushidō" yields only five results (one in the 1980s, two in the 1990s, and two since 2000). In contrast, a search for the title-word "samurai" (another rather vague term) results in 69 publications, more than twelve times as many.
This academic neglect ended in 2014 when Oleg Benesch published Inventing the Way of the Samurai: Nationalism, Internationalism, and Bushidō in Modern Japan (Oxford University Press). Benesch presents a masterful overview of the complex modern history of the term bushidō and all the debates in Japan over its meaning and significance. His book is essential reading for scholars of modern Japanese history and culture. Benesch's study focuses exclusively on the intellectual history of bushidō within Japan, not its influence elsewhere in the world. He demonstrates that Japanese intellectuals began articulating various interpretations of bushidō even before Nitobé's English-language book appeared, and that, contrary to our previous understanding, Nitobé contributed little to their debates. According to Benesch, Nitobé's exposition of the "Soul of Japan" failed to exert much influence within Japan, even after it was translated into Japanese. People who want to better understand how most Japanese have understood bushidō and the role that it played in pre-1945 nationalism, must therefore look beyond Nitobé's account. For this purpose, Benesch's work is invaluable.
Benesch presents bushidō as an invented tradition of modern Japan. The concept of invented tradition does not refer to the re-invigoration of an existing tradition or the revival of a dormant one. It refers, rather, to the ways that "the modern"-especially modern social organisations and modern ideologies-will harken back to romanticized pristine and timeless past precedents as a mechanism to strengthen group cohesion and forge new identities. Eric Hobsbawm (1983a; 1983b) Benesch analyses how educators and public intellectuals transformed the previously obscure term bushidō into an all-purpose label for a wide variety of traits that they linked to a shared national identity, loyalty to the imperial cause, and an ethic of self-sacrifice. His explanation of bushidō as an invented tradition is especially convincing with regard to the late nineteenth and early twentieth centuries, when advocates of bushidō first grappled with the contradictions of modernity and presented diverse and even contradictory interpretations as they struggled to forge a broad cohesive vision for society. This process of invention was recognised and debated at that time. As early as 1912, for example, Basil Hall Chamberlain (1859 -1935 famously dismissed bushidō as part of The Invention of a New Religion. This analysis of bushidō as an invention proves less successful in Benesch's discussions of the new and diverse contexts in which bushidō discourse has reappeared in recent decades (which Benesch, p. 2, lists as popular culture, politics, sports, economics, business, and natural disasters), when the social and political conditions within and outside Japan changed greatly from those seen when bushidō was invented. The invention of tradition cannot account for the remarkably long-lasting resilience, multi-faceted connotations, and persistent cultural relevance of bushidō as both a term and concept.
To better understand these afterlives of bushidō we must examine it not just as a term within this or that discourse, but also its many lives as a concept. While terms typically begin life by referring to concrete references within an identifiable context, they also can assume afterlives as abstract concepts which scholars then use as active interpretive agents of analysis (Hall 1983, 3-4) . Interpretive concepts derive their meaning or significance less from their context than from their relative positionality within theoretical frameworks, the boundaries of which can shift as individual writers frame topics differently or extend their explanations in new directions. Concepts increase in usefulness by acquiring new theoretical connotations to facilitate intellectual exploration. As new connotations accrue to the same underlying term (bushidō, in this case), this conceptual expansion invites lexicographical dissonance. Readers who lack awareness of the author's interpretive framework can easily misunderstand his or her assertions.
Bushidō is not unique in its ability to assume divergent connotations and implications in accordance with the framework within which it is placed. Its elusiveness exemplifies the amorphous characteristics of our global world's nomadic lexicon, not just in the humanities but also in the sciences and social sciences. There exists, for example, a growing literature on "traveling concepts" (e.g., Bal 2002; Forsdick 2001; Karp 1997; McGuckin 2005; Saïd 1982 and and on "nomadic concepts" (Braidotti 1993; Joris 1998 and 1999; Stengers 1987) . Olivier Christin (2010; also see 2017) in his Dictionnaire des concepts nomades en sciences humaines compiled a lexicon of common terms (such as: administration; avant-garde; borders; humanitarian; intelligentsia; labour; public opinion; secularize; the West; etc.) that seem simple but convey such conceptual weight so as to pose difficulties for effective communication.
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In a world in which even ordinary words complicate understanding, can it be surprising that bushidō has acquired so many different nuances within and outside Japan? In this essay I will focus on the overseas afterlives of bushidō as a concept. In focusing on its conceptualization, I want to exclude from consideration the roles of bushidō in budō (i.e., Japanese martial arts). Its embodiment in regimes of discipline and performance-the bushidō that Alexander Bennett (2013) says the Japanese people do not know-raises too many complex issues for consideration here. 3 Before exploring the myriad permutations of bushidō, first I will provide some simple examples of how concepts travel and become nomadic. My examples concern the term "religion". This word is a good place to start, because Chamberlain already implicated it in the invention of bushidō, and because it is well known and widely used, although most people have only vague ideas about it, while scholars of religion employ it in rather complex and contradictory ways. Moreover, "religion" itself is a concept of rather recent invention (Smith 1998; Masuzawa 2005) . Its invention and evolution illustrates how shifting frameworks allow concepts to become more useful: successful concepts perform the intellectual work of revealing relationships which otherwise pass unnoticed, while facilitating the construction of new social realities which would otherwise lack coherence.
Jonathan Z. Smith (1998, 269) identifies a key characteristic of religion as follows: "it is a category imposed from the outside"-usually by Europeans on other cultures they encounter and subjugate. It is a concept that thus travelled from Europe to the rest of the world. In the case of Japan, it was not just imposed from abroad, but also-as demonstrated by Jason Josephson in his masterful The Invention of Religion in Japan (2012, 195-6, 225ff )-became a tool of the Japanese governing elites, who imposed it from above onto their countrymen below. Josephson's account charts not just how the invention of religion played a key role in the creation of modern Japan, but also how the concept of religion opens a discursive space populated by fellow travellers who provide it with its conceptual, social, and legal power. A précis of a few of his points follows.
First, as a conceptual category religion makes it possible to admit the existence of more than one kind of Christianity (i.e., Christian religions as opposed to the one religion of Christ). Over time this ecumenicalism would be expanded to admit the existence of religions (plural) as a generic category, within which Christianity could be but one example (even if it always occupies the position of the best example; pp. 15-16). In short, the conceptualization of the term entails the admission of multiple iterations of its referent. Second, this conceptualization forces the imposition of boundaries, as efforts to refine the concept generate debates over what it includes or excludes. The boundaries of religion necessarily entail creating opposing concepts, such as the non-religious (secular), superstition, and pseudo-religion. It seems only natural, therefore, that early theories of secularization imagined it as a process of disenchantment in which religion would gradually become confined to personal beliefs, while politics, industry, and society, being freed of religious confinement, would follow the march of rational, scientific progress (pp. 95-96; see Figure 1 ). Third, concepts become nomadic by crossing boundaries and co-opting their opposites. 4 Modern societies do not, in fact, see a decline in religious thinking, but instead imbue politics and science with a "regime of truth" expressed by symbols, slogans, ceremonies, and specific ideologies that are all but indistinguishable from the so-called religious (pp. 135-6; see Figure  2 .1). Likewise, religions ally themselves with science, reason, and the secular state to work against the superstitious, the pseudo-religious, cults, extremism, radicalism, or anything else deemed to be dangerous (136, 224ff; see Figure 2 .2). These diverse nomadic qualities of religion as a concept (as opposed to the fixed dogma of a given religion) testify to its analytical and social usefulness.
Can the same be said of bushidō? What intellectual work does it facilitate?
Nitobé's conceptualization of bushidō certainly had a purpose. He published his English-language book in 1900, a turbulent time halfway in between Japan's 1895 war with the Qīng Empire of China and its 1905 war with Czarist Russia. Japan was just then beginning to assert itself on the world stage, and sought to escape from the unequal treaties that had been imposed on it by the Americans and European powers. According to his preface, Nitobé (1900, v) wrote Bushido: The Soul of Japan, to answer this simple question: How can the Japanese impart moral education without religion? When Nitobé first encountered this question, Europeans and Americans regarded any society without religion as immoral, uncivilized, and dangerous ( Josephson 2012, 202-3) , and Nitobé thus sought to assuage their fears. He argues that Japanese society rests on a firm moral foundation, which he identifies as bushidō. He describes it in terms of Chinese Confucian virtues, which he explains through examples drawn primarily from European literature (Powles 1995, 109) . In this way bushidō serves to bring Chinese and European ethical ideals into conversation with one another through the crucible of Japan. Bushidō always remains Japanese in character even as it exemplifies the best qualities of Chinese and European civilizations. Nitobé gave life to bushidō as a nomadic concept, which looks back to Japan's historical past to provide moral direction for its future development, thus addressing the concerns of religious thinkers, but without commitment to any one religious dogma. Its inherent elusiveness allowed readers to flesh out its contours based on their own ideals and expectations of what kinds of teachings would be most suitable for such a moral system. Moreover, through bushidō Nitobé turned Japan's lack of religion (i.e., Christianity) into an advantage. He performed intellectual jujutsu, in which the weak succeed by relying on the strength of their opponent (Hearn 1985, 187, 193) . Through his pen the moral sentiments of Japan's overseas critics not only appeared on Japanese soil, but also travelled back to America and Europe in a secular guise that in the eyes of many rendered them more suitable for modern societies, precisely because they had shed their ties to particular religious' affiliations. Theodore Roosevelt (1858 Roosevelt ( -1919 , the President of the United States from 1901 to 1909, wrote that he was "most impressed by [Nitobé's] little volume on Bushido," from which he especially learned how the samurai spirit "has been and is being transformed to meet the needs of modem life" (Burdick 1999, 82) . In 1904 Beatrice Webb (1858 -1943 , the founder of the Fabian Society (an influential British socialist organisation dedicated to progressive democratic reforms) lauded Japan as a model of a socially responsible nation and described the country as "a rising star of human self-control and enlightenment" (Holmes and Ion 1980, 320) . These statements reveal a major shift in the sentiments of Western leaders and their publics alike. Whereas just a few decades earlier they had regarded the samurai as primitive two-sworded assassins who attacked foreign visitors in cold blood, they now praised the samurai spirit as the animating force behind Japan's transformation into a modern nation (Lehmann 1984, 765-7) . People in the West and around the world began to see Japan-and bushidō-as a model of how to harness local cultural ethos to build a successful modern state.
This image of bushidō as the successful combination of the East and West found favour not just in Europe but also, and especially, in Asia, where European domination in the form of unequal treaties (China) or colonialization (elsewhere) was still the norm. Many Asian intellectuals and local leaders saw bushidō as the key to Japan's success in defending itself against the West. One of the earliest non-Japanese advocates of bushidō in Asia was Liang Qichao 梁啟超 (1873 -1929 , a Chinese reformist who had been exiled from the Qīng Empire of China (and who lived in Japan ca. [1898] [1899] [1900] [1901] [1902] [1903] [1904] [1905] [1906] [1907] [1908] [1909] [1910] [1911] . In 1904 he wrote (and published in Shanghai) a book titled Bushidō for China (Zhongguo zhiwushidao 中國之武士道). Liang did not advocate importing bushidō from Japan, but rather advocated that people in China must celebrate their heritage and honour Chinese military heroes to promote their own military ethos (Chen 2010; Liang 1904; Tsai 2010) . The fact that the exact same logograms (i.e., 武士道) used to write bushidō in Japanese also are used to write wushidao in Chinese helped Liang to universalize bushidō, and free it from its Japanese context.
Eventually similar efforts would appear across Southeast Asia. For example, in 1938 Manuel Quezon (1878 -1944 , the President of the Philippines, ordered all schools to teach bushidō. He stated that four centuries of colonial rule under the Spanish and Americans had eroded the national character of the Filipino people. They needed something like bushidō to instil moral character, vocational efficiency, and an awareness of the duties of citizenship (Goodman 1987, 62) . That same year Luang Phibunsongkhram (1897-1964; a.k.a. Phibun or Pibul), the Prime Minister of Thailand, promulgated a national code of valour, which he called wiratham, and which he had formulated as a Thai equivalent to bushidō (Thamsook 1978, 240) . In Spain, José Millán-Astray (1879 -1954 , the founding commander of the Spanish Foreign Legion and a veteran of Spain's military campaigns in the Philippines, published his own translation of Nitobé's book (based on the French translation of 1927) with instructions that it be distributed for free to Spanish youth. In the preface to his translation, Millán-Astray states that the Legionnaire Code of Honour (Credo Legionario), which he composed, had been inspired by Nitobé's book (Beeby and Rodríguez 2009, 222-5) . In Southeast Asia, Nitobé's book was translated into Burmese (in 1942 by Ū Bha Son') and into Indonesian (in 1944 by Tun Sri Lanang). Significantly, the post-war leaders of these two countries-Ne Win of Burma (now Myanmar) and Haji Suharto (1921 Suharto ( -2008 of Indonesia-were veterans of local military units organised, trained, and directed by their Japanese occupiers (Lebra 1975 ).
The Pacific War gave the world a new vision of bushidō. In association with Japanese military aggression it caused the image of "human self-control and enlightenment", once praised by Beatrice Webb, to give way to tales of inhumanity. After 1945 Nitobé's book fell out of print. It was supplanted by works with titles like: Bushido: The Anatomy of Terror (by Pernikoff, 1943) , Knights of Bushido: A History of Japanese War Crimes (by Russell, 1958; reprinted 2002) , Beasts of Bushido (by Owen, 1967) , or Under the Heel of Bushido (by Sugarman, 2014) . As indicated by Russell's subtitle, these books focus on tales of war crimes and atrocities committed by the Japanese military during the Pacific War. Aside from their contents (which cannot be ignored) these works have at least two noteworthy features. First, they provide no description or conceptualization of bushidō. While all of them use the word "bushidō" in their titles, none of them discuss the term or explain the role it would have played in these episodes. It seems that the authors of these books (and their audiences) regarded bushidō as something obviously loathsome and repulsive, something that did not require any explanation or contextualization. This negative evaluation helps explain why almost no books about bushidō were published in the immediate post-war period. The second key feature of these books about the horrors of bushidō lies in their chronology. They have been published regularly: in the 1940s, 1950s, 1960s, and 2000s . Even nowadays when people around the world express a resurgence of interest in the positive image of bushidō presented by Nitobé, the demonic negative image of bushidō still persists. As a nomadic concept it occupies the opposing positions of the civilized and barbaric. It is too early to tell how Japan's neighbours will reconcile the negative images of wartime bushidō with the bushidō of timeless optimism depicted by Nitobé. Yet it is safe to say that one of the key features of bushidō lies in its nomadic ability to embody opposing values simultaneously. While this essay focuses primarily on the afterlives of bushidō outside Japan, its conceptualization tends to collapse the dichotomy between inside and outside. Or, rather, in a process that Yoshioka Hiroshi 吉岡洋 of Kyōto University describes as a kind of "self-colonization" of the Japanese imagination, it facilitates the creation of a new discursive space located in between the inside and outside. While the Japanese escaped the harsh realities of being colonialized (e.g., partition, displacement, or slavery), they nonetheless crafted a quasi-colonial subjectivity in response to the rapid pace of social, political, and industrial transformations. According to Yoshioka's analysis, Japanese created a two-fold "othering" of themselves. On the one hand, they crafted a cultural stereotype of the samurai warrior, which they could see as authentically Japanese while also distancing themselves from it as something other, not themselves. This cultural stereotype can then be examined and debated as made up of either positive or negative examples of traits to be emulated or avoided. Simultaneously, the Japanese have become masters of various technologies, sciences, and arts from all regions of the world, especially Europe. They can thus see themselves as exemplars of Western learning and accomplishments. These exemplars are at once Japanese yet not Japanese. They likewise can be examined and debated as either positive or negative examples of traits to be emulated or avoided.
Yoshioka's analysis shows how the conceptualization of bushidō helps create new discursive spaces for the nomadic identities of traditional versus contemporary, of native versus international, to be examined and negotiated. Perhaps the renewed popularity of Nitobé's bushidō reflects the growing need among its admirers and critics around the world to engage in similar negotiations. 
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